Ketemanggungan and Datuk Perpatih nan Sabatang.5
As a rule, a kaba does not deal with the genesis of adat, but rather with the ideal conduct of life in accordance with adat. It recounts an orderly structured society, sometimes dis turbed by the ' ' villains" of the kaba. References to the origin of the ordered society serve to support the sacred character of the adat ideals rather than provide the main focus for the nar ration. Whereas a tambo related the tradition of the emergence of the ideal world of Minangkabau, a kaba is sometimes a mixture of the ideal universal conception and local traditions. It can be purely a work of literature or a legend about a local hero. The Kaba Magek Djabang, for example, narrates a local tradition about the adventures of a west coast aristocrat in Tiku-Pariaman. Traditionally, the kaba was narrated by a traveling story teller, who, after burning incense and murmuring mantras (incan tations), would sing the story to the accompaniment of his rabab (two-stringed violin).
Unlike most kabas, the Kaba Tjindua Mato is not based on a local tradition, but rather relates the tradition of Minangkabau royalty.
It could also be considered as a tambo in the sense that the major figures in the Kaba also narrate the development of Minangkabau and its adat.
It is a state myth par excellence and a standard reference work for Minangkabau adat theoreticians and guardians. Minangkabau themselves usually regard its con tents as the description of their glorious days and thus an investigation into the historicity of the major figures would undoubtedly be very important.6 But in this particular account, I will try instead to interpret some aspects of the world- "... remembering him, the heart will melt, mentioning [his] name,the tongue will be struck dumb, looking at [his] eyes, [your] eyes become blind." Dang Tuanku, was, in fact, the King of the World (Radjo Alam). Awakening him herself, Bundo Kanduang told him that the Bendahara, one of Minangkabau!s four chief ministers (members of the Basa Ampek Balai) was holding a gelanggang8 in his nagari, Sungai Tarab, in order to select a husband for his daughter.
Since the gelanggang would be visited by many princes, marahs and sutans (titles for west coast nobility), and sons of "the great men," Dang Tuanku and Tjindua Mato should also par ticipate in it. Bundo Kanduang instructed Dang Tuanku to in quire whether the Bendahara would accept Tjindua Mato as the husband of his daughter, Puti Lenggo Geni. Having first re ceived instruction on Minangkabau adat from Bundo Kanduang, Dang Tuanku, Tjindua Mato and their retinue set off for Sungai 7 8 7. This may be a reference to the old Eastern Rome, Constanti nople, but is usually believed to refer to "Turkey."
8. Gelanggang is an arena for cock-fighting. In Minangkabau tradition, every nagari should have at least a balai (council hall), a mosque, a public bathing place, a road and a gelang gang. During the Padri War, the gelanggang was abolished by the puritan movement.
Seeking a son-in-law by holding a gelang gang was very common throughout the Malay world. P. E. de Josselin de Jong, Minangkabau and Negri Sembilan (The Hague: Nijhoff, 1952 ), pp~. 7 3-9.
Tarab. All along the way people fell entranced at the sight of the royal entourage.9
In Sungai Tarab, they were welcomed by the Bendahara. Dang Tuanku, after the opening courtesies, asked whether the Bendah^ra was willing to accept "the poor and uneducated" Tjindua Mito as his son-in-law. Tjindua Mato being in fact the model of! an ideal son-in-law, the proposal was quickly accepted. Dang Tuanku then engaged the Bendahara, who served as the authority on adat matters for the Basa Ampek Balai, in a discussion about Minangkabau adat ideals and whether any alterations in the ancestral adat had occurred. According to the Bendahara, how ever, the principles handed down by the adat-givers Datuk Ketemanggungan and Datuk Perpatih nan Sebatang remained un changed.
Meanwhile, Tjindua Mato had overheard gossip in the market place to the effect that Dang Tuankufs fiancee Puti Bungsu was to be married to Imbang Djajo, the King of Sungai Ngiang, a nagari in the eastern rantau (frontier territory). According to the rumors, news had spread in the eastern area that Dang Tuanku was living in isolation because he suffered from a dis graceful disease. In the subsequent meeting, a debate occurred between Bundo Kanduang, who held to a formalistic insistence on preserving the adat radjo-radjo (the royal custom), and her son, who argued for an investigation into the reasons behind the actions. Imbang Djajo had insulted Dang Tuanku by trying to marry the latter!s fiancee and by fabricating stories about him. Now it was Imbang Djajo!s turn to be insulted; his future wife was kidnapped. Imbang Djajo, furthermore, had also employed bandits to enrich himself and to cut off communication between Minangkabau and her eastern rantau. Should, then, Tjindua Mato be punished, since he was only a tool in observing the ancient tradition that the "debt of shame should be paid by shame" (utang malu dibaia malu). In the meantime, in the Seventh Heaven (tangik katudjuah), to which the royal family had gone after ascending from Pagarrujung, Bundo Kanduang had passed away and entered Paradise (sarugo). Puti Bungsu had given birth to a son and a daughter. On the seventh day, after the children were given their ritual bath in the Mahajat River, a parrot was waiting for them at the palace. The parrot told the royal family that she had brought names from Paradise for both son and daughter; the son was to be named Sutan Alam Dunia and the daughter Puti Sri Dunia. The parrot also told the parents that the place of the children would not be in heaven but on earth, because "now Tjindua Mato was already dead," and there was no king in the Minangkabau World "to whom people could come for justice."
Tjindua
After reaching the appropriate age, the children and the nuri were put into a glass karando (case). Dang Tuanku advised his children and then an angel flew the glass karando to Pagarrujung. 
Shortly after their arrival, the institution of the Four

Examples of this manner of reasoning are:
It is possible to make a ricefield in another person's yard, but is it proper? It is proper to make it on the top of the mountain, but responsibility; without this "the clever will make a fool of the stupid."
Only the budiman, man of wisdom, "knows propriety, [is an] expert in discussing matters, wise with perfect akal." The per fect akal of a budiman is accompanied by iman, the full recog nition of the existence of a Supernatural Power, God. Iman serves not only as the controlling agent but also to sharpen the ability of akal. Thus perfect akal not only can perceive the overt phenomena and the covert essence of reality but also has the potential to manipulate reality itself. Thus "akal can move backward instead of forward, folding instead of unfolding," "hiding under the light," "hiding in the middle of the koto," "chopping off something without cutting it."29 In itself, then, akal can identify the contrasting elements in reality, such as bad and good, the beginning and the end, body and soul, yes and no, being and non-being.30 But as an active element, akal must involve also the notion of the con vergence of probability and propriety, and leads to relativism in the Minangkabau system of logic. An individual can perceive probability by himself, but the notion of propriety must take into account the akal of another. This kind of relativism is also reflected in the place of the individual in society. The social relationship in which he is presently involved determines his role. She was the queen whose position "was neither purchased nor asked for," the original queen (radjo usali) who "stood by herself, created together with the universe" (Minangkabau). She gave Dang Tuanku his adat edu cation, but in spite of her function as a source of wisdom, Bundo Kanduang could not make any decisions. She was neither the authority on adat, which was under the jurisdiction of the Radjo Adat and the Bendahara, nor the expert on sarak,which was under the Radja Ibadat and the Tuan Kadhi.
Bundo Kanduang was powerless because she held no official position in the hierarchy of the Minangkabau political system. Yet her consent was re quired for anything which was decided by the Kings of the Two Seats and the Four Ministers.
By herself, Bundo Kanduang was only a potentiality which had to be manifested through the men of wis dom. She stood by herself; when she left the profane world and ascended to the Seventh Heaven, she had already given the ances tral wisdom and was, in fact, the symbol of truth itself. Truth Tjindua Mato then was on the one hand his own personality and on the other the physical manifestation of Dang Tuankufs inner self. He was partly human, for he had .a human father, and partly divine, for his mother began to conceive him when she shared the sacred coconut with Bundo Kanduang.
As noted previously, Bundo Kanduang was herself divinely originated, and Dang Tuanku was the son of the divine conception thus they were both human manifestations of the same Principle. But as the plot of the Kaba relates, Bundo Kanduang remained "virgin"; she had no consort, for no human being was a match for her. The Emperor of Benua Ruhum and the Emperor of China had tried, but each died before a marriage took place.
We find at the same time the gradual humanization of the supposedly divine manifestations. Dang Tuanku and Tjindua Mato originated from the same Principle, but the former was also superior, that is more divine than the latter. This humaniza tion process continued into the second generation. The children of Dang Tuanku were more human because Puti Bungsu was a child of human parents. Tjindua Mato!s children were also much less divine than their father. Dang TuankuTs son was human enough to commit a tragic mistake which caused humiliation for Minangkabau; although the monarchy itself remained intact, it was no longer the Substitute of Allah. In addition to the clearly mystic character of the Kaba, it also stressed the institutionalization of sarak (religious law) in the political structure of Minangkabau. There were a king and ministers in charge of religion.
In individual beha vior, one finds more stress on the maintenance of harmony be tween one's own life and the cosmic order; in social life, the ideal is a working harmony between adat and sarak. These all tended to overlap one another.
Whether or not the Kaba is a disguised internal history of the Minangkabau monarchy or the narration of actual historic events is immaterial. The Kaba Tjindua Mato serves as the state myth for the Minangkabau.
It can be either a transformation of a work "of fiction" into a myth, or the metamorphosis of histori cal figures.1 *2 The Kaba Tjindua Mato not only attempts "to pro vide a logical model capable of overcoming a contradiction,"1 *3 such as that between adat and Islam, but also to give a mythical sanction to the model. 
